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In early 1906 the French, Germans and British faced a series of
challenges to their continued subjugation of the Sokoto Caliphate.
An uprising which began in December 1905 in French Niger in the
region of Dallol Mawri and Dallol Bosso, 160 km south of Niamey and
250 km west of Sokoto, spread north up the Niger River valley past
Niamey through Zaberma and east across the boundary with British
Northern Nigeria to the vicinity of Sokoto itself. Several British
and French officials were killed. Another rising erupted in German
Adamawa, far to the east, and the call for revolt was heard in
Bauchi, Gombe, Kontagora and other parts of recently-conquered
British territory. As these events demonstrated, resistance to
colonial rule did not respect the new boundaries which European
imperial decisions had imposed on the Sokoto Caliphate. In the west
- around Sokoto and in the Niger valley - resistance against the
French and British was reasonably, well coordinated, considering the
difficulty of communication. The eastern uprising against the
Germans does not appear to have been connected with the western
movement and indeed had different roots than its western counterpart.
Nonetheless, the risings of 1906 were all Mahdist, advocated the
expulsion of the Europeans, and called for the overthrow of those
Caliphate officials who did not join the Mahdist cause. The British,
French and Germans were successful in crushing these revolts, but the
dangers presented by a coordinated revolt were real enough.2 Not
until these revolts were crushed can it be claimed that colonial rule
had been firmly established.
Although all the 1906 uprisings were couched in terms of Mahdist
doctrines, there were significant differences between the western
revolts against the French and the British and the struggle in
northern Adamawa against the Germans. The western revolts were truly
revolutionary, while the northern Adamawa struggle was an outgrowth
of the Mahdist movement in the Nilotic Sudan and, while violent and
anti-colonial, cannot be considered revolutionary. The primary
intention of this article is to explore the historical background of
revolutionary Mahdism within the context of the larger Mahdist
movement and the divisions within the Sokoto Caliphate at the time of
the colonial conquest which explain the appearance of revolutionary
Mahdism.
Because the British occupied much more of the Sokoto Caliphte
than the French and Germans combined and because British territory-
included the capital districts of Sokoto and Gwandu and the most
populous and prosperous emirates, more attention is given here to
developments in the British sphere than to those of the French and
German. It can be claimed with reasonable certainty that if the 1906
uprising in the region of Sokoto and Gwandu had been successful, the
implications for the rest of the Caliphate, no matter which European
power was involved, would have been very serious indeed. The Germans
held the north-eastern and southern sub-emirates of Adamawa; the
French controlled the relatively small emirates of the Niger valley
and Liptako to the west of Gwandu and Sokoto; the British had the
central regions, the capital districts, the overwhelming majority of
the population, and the greatest land mass. Of the twenty-nine
emirates and the two capital districts which comprised the Caliphate,
the British occupied all but the western eight emirates and the
various sub-emirates of Adamawa.3
The 1906 Uprisings
The French first became aware that an uprising had been
organized when on 8 December 1905 a patrol which was attempting to
collect tax in the area between Dallol Mawri and Dallol Bosso was
attacked.4 Two gardes-cercle and two cavaliers were killed. Another
patrol went to recover the two rifles of the gardes-cercle but had to
retreat in the face of strong opposition. As will be discussed
below, these attacks were premature. The revolt was set to erupt in
early February 1906, but after these two skirmishes, there could be
no turning back. A French detachment left Niamey for the Dallols on
28 December.s
The first battle in the French zone occurred on 4 January 1906.
The Mahdists lost an estimated 30 men, the French 12, including one
French officer. The local forces of Awta, the Zarmakoy of Doso,
burned Kobkitanda, the centre of resistance, as the Mahdists
retreated to Sambera, a neighboring Mahdist stronghold. A series of
battles followed in which another twenty Mahdists died. Saybu Dan
Makafo, the nearly-blind Mahdist leader, and many of the survivors
fled east across the colonial boundary and made their way to Satiru,
which they reached sometime after mid January.6
A second centre of revolt erupted in Zaberma, north of Niamey,
under the Wangari warlord, Maru of Karma, a former student of Dan
Makafo. The blind cleric had visited Karma before the revolt and had
sent an emissary to Maru in December 1905 to inform him of the
skirmish with the gardes-cercle. Maru threw in his lot with the
Mahdists.7 On January 8, Colonel Lamolle reported that Maru was in
revolt.
The left bank of the Niger, extending 300 km from Sorbo Haoussa
to Boubon, a mere fifteen km from Niamey, was lost, and there was
danger of the revolt spreading across the river and among the Tuareg.
The French posts at Sandire and Filingue had to be abandoned, and
troops from Dori had to fight their way back to Niamey. The French
launched their campaign against Boubon on January 17, which was taken
despite two "vigorous" Mahdist assaults. Karma, 25 km from Niamey,
was taken the next day, and Maru retreated to Simri in the semi-
desert region of Zaberma Ganda. The French then waited in the hope
that many of Maru's supporters would desert. Maru attacked a French
patrol on March 3, but reportedly suffered 30 killed and five
wounded. Simri was occupied on March 4, and once again Maru
withdrew. The end came on March 5. Maru and many of his troops were
killed, and the survivors were taken to Niamey.8 Trouble also spread
southward to Bariba and Dendi country and westward to Gurmanche.
While some Tuareg joined Maru, many others waited to see what would
happen. French reports also suspected that the.emirate of Say would
rise, but in fact it did not.9
In February, the revolt spread to British territory. The center
of resistance was the town of Satiru, located only 20 km southwest of
Sokoto and 60 km from Gwandu, the twin capitals of the former
Caliphate.10 The town, composed of mat compounds surrounded by a mat
fence and containing an estimated population of 5,000 inhabitants,
straggled north-south along the eastern face of a small valley.11 On
February 14, a British patrol under Acting Resident Hillary marched
out to intimidate the Satiru community. The British were unaware of
the rising in French territory. The patrol met a mob of Satirawa
armed with some spears and bows and arrows but mostly with hoes, axes
and other agricultural implements.l2 The WAFF detachment failed to
form a square properly; Hillary rode ahead because he thought he
could talk to the mob. Separated from his troops and blocking the
line of fire, Hillary and his escort were killed. In the resulting
confusion, the WAFF experienced heavy losses; total deaths included
three white officers and 25 African soldiers.13 In the words of High
Commissioner Sir Frederick Lugard, this defeat was the "first serious
reverse suffered by the West African Frontier Force since it was
raised [1898]."14 Lugard and his subordinates feared that a
tremendous upheaval would ensue from this "Sokoto Rising," as the
Times headlined it.ls The British regime was thinly spread over
Northern Nigeria, and a major detachment of the WAFF was far to the
south, engaged in a protracted campaign to subdue the Tiv. The
situation appeared grave.
The Satiru Mahdists also suffered heavy losses in the initial
encounter, 30-40 dead and wounded, with their leader, Malam Isa,
severely wounded.16 Isa died on February 16th. But the Satiru
Mahdists quickly regrouped and in the aftermath of their initial
victory, they wrecked havoc on neighbouring villages. The British
thought the rebels were merely settling old scores, but in fact, the
raids punished moderates within the Mahdist community. The Satirawa
wanted to demonstrate to everyone that there could be no compromise.
What was worrisome to the British was the extent of local support for
the uprising. There were reports of widespread support and even
revolt from Katsina and Zamfara and in Sokoto town itself.17
As WAFF troops were force-marched from all parts of Northern
Nigeria, Resident Alder Burdon, a military man himself and former
commander of the Royal Niger Constabulary, applied his considerable
skills to secure the loyalty of the Sokoto aristocracy. His initial
efforts were decidedly mixed. Sultan Attahiru II and his officials
expressed their loyalty, and Marafa Maiturare of Gwadabawa - a Sokoto
official in charge of the Sarkin Musulmi's levies who later became
Sarkin Musulmi himself (1915-24) - marched on Satiru with a backing
of 3,000 horse and infantry on the morning of the 17th. But the
Marafa's troops refused to attack and retreated in disarray.18 As
one Sokoto cleric wrote at the time
We have been conquered. We have been asked to pay poll tax
[jizyah] and jangali [cattle tax]. We have been made to do
various things, and now they want us to fight their wars
for them. Let them go and fight themselves.19
Neither tax had been collected in Sokoto and Gwandu before the
conquest. The Satirawa continued to spread their propaganda
throughout the countryside, even as they laid waste to those who
opposed the rebellion, and the Emir of Gwandu offered limited but
significant support to the insurgents. For the next three weeks, the
British were impotent to interfere.
Despite these heady successes, the Satiru resistance proved to
be short-lived. On March 10th, a combined expedition of the Sokoto
levies and WAFF troops marched on Satiru. Though they met fierce
resistance, the ensuing slaughter was difficult to justify, even from
an imperialist perspective. As has often been the case in history,
religious fanaticism was no match for modern technology, in this case
represented by the maxim machine gun and the breech-loading magazine
rifle. The WAFF square formation laid low some 2,000 Satirawa, and
the charging Sokoto cavalry hacked to death many of the fleeing
survivors. An estimated 3,000 women and children, whom the Sokoto
levies mopped up, were herded to Sokoto to a life of servitude.
Implausibly, the leader, Saybu Dan Makafo, survived the
slaughter, although wounded in the final attack. He was captured by
the local levies from Dange, whose sarki took him to Sokoto. Dan
Makafo, nearly blind, suffering from his wounds, and mistreated,
bravely faced an Islamic court and reasserted his defiance. Even
then he was greatly feared. Dan Makafo's boy guide is reported to
have shouted out at the trial, when Dan Makafo asked for water,
"Don't let him have it or he'll vanish into thin air and then I shall
be the only one left for you to execute."20 The public executioner
decapitated the hero of Satiru on March 22nd. His head, and those of
four subordinates who suffered a similar fate, was mounted on stake
in the market to serve as a dire warning to would-be Mahdists and
revolutionaries.21 The Sokoto citizenry dutifully participated in
the public humilitation of the Mahdists. As Burdon telegramed to
Lugard:
All Sokoto went out yesterday [March 11th] to
inspect battlefield and raze Satiru to ground. No wall or
tree left standing. Sarikin Muslim [Musulmi] has
pronounced curse on anyone building or farming on site.22
Thus ended the Satiru rebellion. Today the site is on the edge of a
forest reserve. It has not been inhabited since its destruction.
Mahdists also staged an uprising in northern Adamawa in early
1906.23 As will be discussed below, much of northern Adaraawa and
eastern Gombe emirates had come under Mahdist domination in the 1880s
and 1890s, and hence it is not surprising that Mahdism was rife here
during the first few years of German occupation. The 1906 uprisings
were concentrated in Garoua and Maroua sub-emirates. Wouro Kohel,
near Garoua, was the most important Mahdist stronghold, but Balda,
near Maroua, was also a centre of discontent.24
Umar Jime, known locally as Goni Waday, a Shuwa Arab from Wadai,
led the revolt in Garoua. While his early career is not well known,
he was at the first battle of Bormi, 2 September 1901, which
establishes him as a follower the Mahdist leader, Jibril Gaini (see
below).(2 5) n e toured Garoua, Yola, Banyo, and other parts of
Adamawa before the German conquest, and settled at Ngaundere, where
he established a mosque. His following became large, so he left
Ngaundere and settled at Wouro Kohel, a village south of the Benue in
the territory of Garoua. By now he had attracted considerable
support among some sections of the Fulbe aristocracy, but not all.
The Germans sent soldiers to disperse Goni Waday's followers, and as
was the case at Kobkitanda and Satiru, the Mahdist forces and their
aims were not fully appreciated. Goni Waday attacked the Germans at
the village of Lagdo. Now almost all the Fulbe on the left bank of
the Benue threw their support behind the rebellion, and the time had
come to attack Garoua. At this time, Hauptmann Strumpel, the German
officer in charge of northern Cameroon was at Maroua fighting another
Mahdist leader, Al-Hajj Arabu, the former associate of the Hayatu and
once imam of Marua (see below), who resided at Balda.26 The German
force annihilitated the Mahdists and executed the Fulbe officials who
had expressed support.
A number of issues need to be addressed in examining the
circumstances surrounding the revolts at Satiru, Kobkitanda, Karma,
Garoua and Maroua. First, to what extent was there a wide-scale
plot to stage a Mahdist uprising? Second, who were the supporters of
this movement? Third, were the British, French and Germans correct
in assessing the seriousness of the revolt and therefore justified,
from an imperial perspective, in their bloody suppression?
• V
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The Mahdist Tradition in the Sokoto Caliphate
As Adeleye, Al-Hajj and other scholars have demonstrated,
Mahdist sentiments were widespread in the Sokoto Caliphate in the
nineteenth century.27 The thirteenth century of the Muslim era,
which ended in 1883, was a period of particularly high Mahdist
expectations, and the creation of a Mahdist state in the Nilotic
Sudan in the 1880s encouraged Mahdist sympathies further. The
colonial conquest of Northern Nigeria (1897-1903) provided yet
another reason for Mahdists to spread their propaganda. A review of
the major features of the Mahdist movement in the Sokoto Caliphate
demonstrates that the colonial powers were accurate in assessing the
potential danger of a Mahdist uprising, although they failed to
anticipate when it would occur.
The earliest Caliphate officials, including Uthman dan Fodio,
his brother Abdullahi and his son Muhammad Bello, discussed Mahdism
at length. As Al-Hajj and Biobaku have observed, ""Classical books of
Islamic eschatology were extensively read and copiously quoted by the
[Shehu and the] Shehu's companions, and their successors, in their
literary output about Mahdism."25 In Tahdhir al-ikhwan, Uthman dan
Fodio denied that he was the Mahdi, but he clearly believed that the
Mahdi would come.29 As Muhammad Bello himself reported, his father
sent him to Zamfara, Katsina, Kano and Daura, where he
conveyed to them [i.e., supporters of the jihad] his good
tidings about the approaching appearance of the Mahdi, that
the Shehu's [Uthman dan Fodio's] followers are his vanguard
and this Jihad will not end, by God's permission, until it
gets to the Mahdi. They listened and welcomed the good
news.3 °
Bello also instructed Modibbo Adama, the leader of the jihad in the
area which was to become Adamawa, to expand towards the east in
preparation for the coming of the Mahdi from that direction. As we
will see, Adamawa became closely associated with Mahdism.31
In 1820, Muhammad Bello, who by then was now Caliph, actually
predicted that the Mahdi would appear in 1863/64.3 2
Premature Mahdist assertions were dangerous to the nascent
caliphate. One Tuareg adherent, Hamma proclaimed himself Mahdi in
1811 but was summarily executed.33 Despite such harsh repression,
Mahdist expectations continued to be high throughout the rest of the
nineteenth century, and increasingly the Caliphate leadership had to
contain such beliefs. Caliph Abubakar Atiku (1837-1842), for
example, issued a proclamation declaring that the time had not yet
come "since there is still some good remaining among us."3 4 Other
caliphs ordered the execution of Mahdists or otherwise curtailed
them. Muhammad Bello's prediction may have restrained some would-be
activists until the 1860s, but he was not the only recognized expert
on such matters.
Other committed Muslims also attempted to determine the date of
the Mahdi's appearance, initially during the thirteenth century A.H.
and then afterwards. The Mahdi was expected to come from the east,
which was a reason why many people emigrated in that direction. He
was to appear on a mountain, which was sometimes interpreted as Bima
Hill in Gombe Emirate and explains why Bormi, a few miles to the
north of Bima Hill in the Gongola River valley, became a place of
settlement for some Mahdists.3 s He would be followed by Isa
(Jesus), who would actually purge the world of unbelief (see below).
Messangers were to come before the Mahdi appeared to announce his
imminent arrival. These messangers were relatively common and were
often misunderstood by colonial officials, who thought they were
claiming to be the Mahdi.
Clerics and ordinary believers alike debated these Mahdist
doctrines. On the one hand, official interpretations of Mahdism, as
represented in the writings of Uthman dan Fodio and his successors in
the Caliphate aristocracy, tended to downplay the immediacy of the
prophesies. Stable government and Mahdist expectations of the end of
the world were incompatible. Popular manifestations of Mahdism, on
the other hand, were often displayed in the form of resistance to
Caliphate authority.
Many Mahdists demonstrated their discontent through emigration
towards the east, the direction from which the Mahdi was supposed to
appear.36 Emigration implicitly meant the rejection of the caliphate
government and was a more common expression of protest than open
rebellion. Emigration removed dissidents from the body politic, but
most of these people were the kind of educated and devote individuals
whom the caliphate needed. Furthermore, their travels spread
unsettling doctrines throughout the Caliphate and, indeed, through
the regions to the east as far as the Nilotic Sudan.
The emigration of Mahdist supporters towards the east began
during the jihad. Uthman's brother and co-founder of the Caliphate,
Abdullahi, began such an emigration in 1806, and while his intentions
are not entirely clear with respect to his Mahdist expectations, the
emigration was a protest against the course of the .jihad, the
excesses which had been committed on the battlefield, and the
inadequacy of religious dedication on the part of some jihad
supporters. Abdullahi ended his hijra in Kano and returned to his
place in the Caliphate leadership, ultimately becoming ruler of the
western emirates and establishing the twin capital of Gwandu.37
Another major exodus began under Caliph Abubakar Atiku in the late
1830s,38 perhaps in part because Muhammad Bello's death in 1838
marked the end of an era. The 1850s were also a period of
emigration.39 By then a new generation of Muslims had emerged, and
many clerics were not entirely satisfied with developments in the
Caliphate: aristocratic rule was firmly established, some felt to
the detriment of religious and scholarly pursuits,"and the secular
concern with amassing slaves, land and luxury goods seemed to reflect
an erosion from the principles of the jihad.
As the end of the thirteenth century A.H. (1882/3) approached,
popular unrest as manifested through emigration became even more
pronounced. In 1878 one of the most important of these emigrations
occurred. Hayatu b. Sa'id, the grandson of Muhammad Bello and the
great-grandson of Uthman dan Fodio, left Sokoto after the accession
of his uncle, Caliph Muazu (1877-91), which effectively ended the
claims of his father, Sa'id, and thereby his own to the caliphate.
Personal dissatisfaction seems to explain the timing of his move and
probably influenced his turn to Mahdism. His emigration, together
with thirty-three students and numerous other dependents, was halted
in Adamawa, where Lamido Sanda warmly received him as a member of
Uthman dan Fodio's family. He stayed in Yola until 1882, whereupon he
moved further east to the sub-emirate of Bogo, on the extreme
northeastern boundary of the Sokoto Caliphate. He settled at Balda,
the residence of a son of the Bogo emiri and one of the centres of
Mahdist revolt in 1906.40 Hayatu became the most vocal and serious
critic of the Caliphate leadership and had pretensions of
overthrowing the government, particularly after he recognized Ahmad
Muhammad of the Nilotic Sudan as Mahdi.4 *
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The Ansar: Supporters of Mahdi Muhammad Ahmad
Hayatu emerged as the leader of Mahdism in the last two decades
of the nineteenth century because of his aristocratic origins, his
widely recognized learning and his support for Mahdi Muhammad Ahmad
of the Nilotic Sudan. Al-Hajj has documented how emigration and the
Caliphate writings on Mahdism were directly responsible for the
emergence of the Mahdist movement of Ahmad Muhammad. * * Ahmad
Muhammad declared himself Mahdi in 1881 and subsequently expelled the
Ottoman Egyptian colonial regime from the upper Nile valley. Mahdi
Ahmad Muhammad, in turn, exerted considerable influence on the course
of Mahdism in the Sokoto Caliphate. Hayatu learned that Muhammad
Ahmad had declared himself Mahdi in 1883, as the end of the
thirteenth century of the Muslim era approached and expectations of
the Mahdi's appearance were especially strong.43 Hayatu sent
messangers to the Nilotic Sudan to pledge his loyalty and support.
Mahdi Muhammad Ahmad thereupon appointed Hayatu his representative,
amil al-Mahdi, in the West and amir al-mu'minin of the Sokoto
Caliphate. As the Mahdi's agent in the west, Hayatu acquired
considerable legitimacy in the eyes of some for his pretensions to
the Caliphate.
Hayatu's movement was particularly strong in the eastern
emirates and attracted a continuous stream of emigrants. For
example, one large emigration, prompted by Hayatu's call, was
intercepted in 1883 or thereabouts. Liman Yamusa, from Dutse in Kano
Emirate, organized an exodus which the Sokoto authorities ordered
dispersed. A Caliphate army confronted Yamusa's entourage at Shira;
the people scattered and an official escort took Yamusa to Bauchi and
apparently onto Sokoto.44 His subsequent fate is uncertain, but he
does not appear to have been a further influence on Mahdism. As this
emigration demonstrates, the activities of Hayatu and his supporters
remained a serious menace to the Caliphte government throughout the
1880s and 1890s.
Lamido Sanda of Yola adopted a permissive stance towards Hayatu.
He neither refuted Hayatu's political claims nor discouraged people
from joining the Mahdist cause, unlike emirs further to the west.
Consequently, Hayatu's influence expanded rapidly. Indeed Hayatu
succeeded in conquering many of the pagan communities which Bogo,
Maroua and the other sub-emirates in northern Adamawa had previously
failed to do.45 As Njeuma has noted, "By 1890, a real Mahdist
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community had emerged in northern Adamawa, covering the entire Marua-
Mandara region as far south as Mubi and attracting adherents from
several parts of the Sokoto Caliphate."«6
Hayatu's subsequent career can be summarized briefly.47 The
death of Lamido Sanda and the accession of Zubeiru to the lamidate
ended the passive stance of the Yola government towards the Mahdist
cause. Hayatu had written letters to most, if not all, of the emirs
in the Caliphate, calling on them to declare for the Mahdi. These
overtures were rebuffed, and in 1893 Lamido Zubeiru organized a
military campaign to destroy Balda. This campaign proved to be a
near disaster, as many of Zubeiru's supporters refused to attack
Hayatu. Balda was sacked and perhaps burned, but Zubeiru failed to
undermine Hayatu's movement.
Hayatu now joined forces with Rabih b. Fadl, whose Mahdist
armies had marched eastward, conquering Bagirmi in 1893 and were
prepared to invade Borno.48 In late 1893, the combined forces of
Hayatu and Rabih achieved the conquest of Borno, and in 1894 Hayatu
moved to Rabih's capital at Dikwa and become Imam of Rabih's Mahdist
state. In 1898, however, the alliance between the two leaders
collapsed. Hayatu still aspired to political supremacy in the Sokoto
Caliphate. Rabih had his own agenda, and Hayatu was killed. The
French subsequently defeated Rabih in 1900, thereby ending the
political independence of Mahdism.49 Nonetheless, the numerous
followers of Hayatu and Rabih still controlled much of northern
Adamawa from Balda. The French eliminated Rabih and Rabih's son
Fadlallah (d. 1900). The Germans were left to contend with Balda and
the remnents of the ansar. The revolts of 1906 in Garoua and Maroua
were those remnents.
A second focus of Mahdist resistance in the eastern emirates was
Bormi, near Bima Hill in Gombe Emirate. As Al-Hajj has shown, Bima
Hill had special importance in Fulbe legend.50 It was associated
with supernatural manifestations, symbolized by the expected
appearance of an angel on a white horse who would bring good tidings
if carrying a white flag and bad tidings if carrying a red flag. The
sighting of a white bird or a vulture was also interpreted as
supernatural. Traditions from Morocco to the Nilotic Sudan held that
the advent of the Mahdi was to occur on a hill, which was sometimes
interpreted in the Caliphate as Bima Hill. Bormi, therefore,
attracted numerous Mahdist supporters, the most important of whom was
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Jibril Gaini, who responded to Hayatu's leadership and was appointed
Hayatu's agent, amir al-.jaish.5*
Jibril settled at Bormi in about 1885,52 from where he raided
pagan villages and quickly established himself as a military force in
Gombe Emirate. Caliph 'Umar ordered the emirates of the Borno
marches (Bauchi, Hadeija, Katagum, Jama'are, Misau and Gombe) to
destroy Bormi and end Jibril's autonomy. A combined force laid seige
to one of Jibril's strongholds, the town of Bajoga, for six weeks in
early 1889 but without achieving a victory. A truce was reached
which left Jibril free to consolidate his control of much of Gombe .
Emirate. Jibril sent an escort to assist Hayatu in his abortive
attempt to flee Dikwa in 1898, and from then until 1902 Jibril
inherited the leadership of the ansar movement in the Caliphate. In
1902, the British stormed Bormi and exiled Jibril to Lokoja, where he
died, apparently in 1904.S3 Bormi continued to attract Mahdist
supporters, and it was the site of another battle in 1903, at which
Caliph Muhammad Attahiru was finally defeated.34 Even then, Mahdists
still looked to Bima Hill as a rallying point for insistence, and the
British found it necessary to build a fort on the hill in 1906, which
they did shortly after the destruction of Satiru.55
As this brief summary demonstrates, the Mahdist ansar were
concentrated in the eastern parts of the Sokoto Caliphate and were
largely associated with the careers of Hayatu, Jibril and Rabih, all
of whom were proponents and appointed agents of the Mahdist movement
of the Nilotic Sudan. A number of factors — the death of Mahdi
Muhammad Ahmad in 1884, the destruction of the Mahdist state in the
Nilotic Sudan in 1898, and the great distance between the Nile and
Lake Chad — resulted in the virtual autonomy of these western ansar.
While the geographical focus of the movement was northern Adamawa,
eastern Gombe and Borno (after its conquest in 1893), there was wide
support within the Caliphate. Hayatu came from Sokoto, and there was
a steady eastward drift of supporters from the central emirates.
Indeed many of those in Yola who opposed Hayatu claimed that there
was too many "Hausa" (as opposed to Fulbe) at Balda.56 Such charges
demonstrate that many people from the populous, central emirates had
settled at Balda. Ethnic considerations as such were of secondary
importance, of course. Anyone who accepted the claim that Muhammad
Ahmad was the Mahdi and that Hayatu was his appointed agent was
recognized as a loyal supporter.
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Anti-Colonial Mahdism
The colonial conquest forced many of those who rejected Hayatu's
pretensions and who did not recognize the Mahdiyya of Muhammad Ahmad
to reconsider their stand on the imminency of the Mahdi's arrival.
This introspection inevitably influenced the decisions of people as
to whether or not they should accept colonial rule. For those who
acquiesed, the apologia of Muhammad al-Bukhari, the Waziri of Sokoto
(1886-1910), expresses well the agony of those who accepted
subjugation to the Christian incursion. In Risalat al-Wazir'ila al-
'ilm wa'1-tadabbur, he explained that the protection of Muslims
depended upon accommodation; emigration would turn the land into one
of unbelief. It was the duty of some Muslims to stay in office,
despite the apparent treason involved in accepting colonial
dictates.57 This rationalization justified the accession to office
of the colonial emirs and their subordinates, who soon found
themselves in direct conflict with the anti-colonial stance of many
Mahdists and their belief that the Mahdi was about to come, as
heralded by the colonial conquest.
Many of those who did not accept colonial rule chose emigration
(hijra) in anticipation of the Mahdi's arrival as an expression of
resistance. The leader in this new phase of Mahdist activism was
Caliph Attahiru, but many other Caliphate officials, such as Emir
Zubeiru of Yola and others who did not actually join Attahiru, became
anti-colonial Mahdists.58 Some office holders, such as the Emir of
Gwandu, who acceeded to office after the British conquest, wavered;
their sympathies were with those who resisted, and they too
interpreted their actions in the context of Mahdist beliefs.59 Many
commoners also flocked to Attahiru as he moved eastward through
Zamfara and Kano.60 To some extent the Caliph discouraged these
people. The difficulty of supplying enough food for the masses and
the many other people who wanted to join the hijra presented
logistical problems of serious proportions. More than a month after
the hijra, Resident Alder Burdon reported from Sokoto that "The
farmers are still trying to make their way to him [Attahiru] in the
belief that he would lead them to the Mahdi."61 In the end tens of
thousands of people appear to have joined the exodus.
In addition to the Caliphate aristocracy and their supporters,
there were two other groups of people who stood by Attahiru at the
fateful confrontation with the British at the second battle of Bormi
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in March 1903. First, many followers of Haj-atu and Jibril, under the
leadership of Imam Mahdi, drifted back to Bormi and were now ready to
join cause with these new converts to active Mahdism.62 Second, a
group of Umarian refugees from the western Sudan had also come there,
perhaps because of the traditions surrounding Bima Hill.6 3 The
Umarians were the remnants of the emigration from Segu Tukulor, which
had been conquered by the French in 1893. Their association with the
Sokoto Caliphate was complicated. Al-hajj 'Umar had had pretensions
to the caliphate upon the death of Muhammad Bello in 1838, and when
these claims were frustrated, he moved west and subsequently
initiated his own jihad. His Tijani affiliation and recognized
leader of the Tijaniyya in the western sudan placed him in opposition
to the predominant Qadiriyya of the Sokoto Caliphate. Segu Tukulor,
the creation of his jihad, became a Tijani state. The Umarians who
sought sanctuary in the Sokoto Caliphate after 1893 included the more
millenial elements of the Tijaniyya. Sokoto found it expedient to
welcome their immigration, but they were carefully watched. The
group settled in a number of places, Dallol Bosso (1896-98), Mai
Kulki, west of Sokoto (1898), Dankaba in Zanfara (1899), Gombe (1900-
01), Missau (1902), where upon a part of the group moved to Zinder
and others moved onto Bormi.6 4
Despite the two Mahdist defeats at Bormi, Mahdist expectations
within the aristocracy did not fully subside. The emir of Gwandu,
installed by the British and hence not committed to the emigration of
Attahiru, is known to have harboured Mahdist beliefs, which is why he
allowed Dan Makafo to pass through Gwandu territory and why he
secretly encouraged the Satiru resistance.65 The emir paid for this
divided loyalty through the loss of his office one month after the
destruction of Satiru. He died shortly thereafter. Undoubtedly
other aristocrats secretly wondered about Mahdist prophesies. Dan
Makafo and Isa are known to have written letters to governing
officials in various parts of Caliphate territory,66 as Hayatu,
Jibril, Rabih and others had done before.
Although there were some aristocratic symphathies for continued
resistance, the predominant view among the ruling class had come to
accept colonial rule, whether British, German or French.67 With the
crises of 1906 came pledges of support to Lugard and his subordinates
from virtually every emirate in the British sphere, and the British
relied extensively on local military and police security.68 The
concentration of WAFF forces for the march on Satiru could not have
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occurred otherwise. French and German regimes had similar support
and relied on local troops, too.69
The accommodation of most of the Fulbe aristocracy with the
colonial regimes after the second battle of Bormi partially explains
why the Satiru uprising and other signs of Mahdism, particularly in
the western parts of Caliphate territory, had,an undercurrent of
hostility to the aristocracy. But accommodation with colonialism
does not entirely explain the antipathy. In contrast to the ansar
movement, the Mahdist supporters of Dan Makafo at Kobkitanda and
Satiru did not include Fulbe (see below). There was already a strong
anti-aristocratic dimension to Dan Makafo's movement which
distinguished his brand of Mahdism both from the ansar supporters of
Hayatu and Jibril and from the emigrations of Attahiru and the
Umarians. While it would probably be inaccurate to categorize this
western Mahdism as anti-Fulbe and therefore based on ethnicity, it is
striking that there was relatively little support for the Satiru
community and its counterparts elsewhere among the Fulbe. There were
no Fulbe among the bodies of the dead Satirawa. It appears that the
reason for this can be explained by the revolutionary nature of
western Mahdism.
The expectations of the aristocracy were that the Mahdi would
eventually come, but usually the time for his appearance was in the
distant future. The hi.jra of Attahiru was an emigration out of
desperation, as if his flight was a symbolic act of resistance made
necessary by the belief in Mahdism but without a real expectation
that the time had come. While undoubtedly many of Attahiru's
supporters did join the hi.jra as true believers, Attahiru's actions
themselves have a hollow ring about them. Attahiru went through the
actions but did not really expect to find the Mahdi. The time for
his appearance was still in the future.
Revolutionary Mahdism
Revolutionary Mahdism can be distinguished from other forms of
Mahdism in that its proponents not only wanted to overthrow the
government but replace the ruling class entirely. Furthermore,
revolutionary Mahdism opposed slavery (see below), which was an
essential dimension of Caliphate economy and society.70 As was the
case with other Mahdists, revolutionary Mahdists believed that the
16
time for the Mahdi's appearance was at hand, but the implications of
His appearance were different. Opposition to all established
government, including that of the Caliphate was a cornerstone of
revolutionary Mahdism. Because of the anti-aristocracy orientation
of revolutionary Mahdism, there was little reason to emigrate. Other
Mahdists were committed to emigration towards the east, in part
because of the expectation that that was from where the Mahdi would
come but in part because of the religious and class similarities
between Mahdist emigrants and the Fulbe aristocracy. The ansar and
Attahiru's supporters included many Fulbe, in contrast to
revolutionary Mahdists, and the Fulbe aristocracy as a whole tended
to associate emigration with Mahdism. As Hayatu's case demonstrates,
emigration was essential for disaffected aristocrats who maintained
political pretensions to accede to office. To remain in Sokoto would
have required a renunciation of such pretensions.
Many revolutionary Mahdists believed in the second coming of Isa
(Jesus), who would purge the world of unbelief and eliminate
oppresive government. Hence emigration was unnecessary. The
importance of the Isa tradition can be traced back to the followers
of Malam Hamza of Tsokuwa, a town in southeastern Kano Emirate,
although the tradition is found in classical Islam and was probably
widespread in the Caliphate before Hamza's time. A local cleric,
Hamza instructed his followers not to pay tax other than the zakka
(tithe). Tax officials (jakadu) were beaten and sent back to Kano
city. In 1848, Hamza fled to the Ningi Hills. His followers, who
claimed to be Isawa (followers of Isa), continued in revolt for the
rest of the century.71 Hamza's interpretation of Mahdism is unclear,
but the expectation that Isa would return continued to be an
important part of revolutionary Mahdist tradition.
Two stories collected at Lokoja in the early 1880s demonstrate
that the Isa tradition was widely believed. Reverend C. J. John of
the Church Missionary Society must have been surprised when he heard
"the news of the prophet Jesus which I heard from the mouth of the
people at Lokojah who were mussulmen or Mahommedans."
They said, He will come again at the resurrection of the
world, and wage war with Duggal or Daggal [the anti-Christ
of Mahdist tradition]. At that time the world will have
peace, because He will slay the wicked people, but the good
people will remain in the world.... Who is this Daggal?
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Daggal is a man who is doing all the wickedness in this
world, who in the day of the appearance of Jesus Christ
will make war with Him, but Jesus will slay him with all
his followers.7 2
"Jesus" would come with the Mahdi. Other stories of Isa were also
common.7 3
Because it was not necessary to emigrate, revolutionary Mahdists
established communities in the heart of the Sokoto Caliphate, and
their agents openly directed their appeals to people in the emirate
captials. Isawa extremists were seized in Kano City in the 1850s and
impalled on the stake in the market, an action which demonstrates how
serious the Caliphate authorities took these clerics and how brazen
the clerics were.74 The location of the two major centres of
revolutionary Mahdism in the 1890s and first decade of colonial rule
further shows the intention of the extremists to remain close to the
centre of political power. Satiru was located a mere 20 km from
Sokoto, one of the twin capitals of the Caliphate,"75 while Kabkitanda
was 50 km west of Gwandu, the other capital.
Revolutionary Mahdism was a concern of Sokoto officials in the
nineteenth century, at least since c. 1848 and Hamza's withdrawal to
the Ningi hills.76 Despite Uthman dan Fodio's writings on Mahdism,
in which he adamently denied being the Mahdi, and other attempts
directed at curtailing popular outbursts of Mahdist expression and at
discouraging people from emigrating eastward, there were periodic
Mahdist outbursts.
The establishment of the Mahdist community at Satiru in about
1894 is an example of such extreme forms of Mahdism. Its inhabitants
were poor clerics and their followers who came from the capital
districts of Sokoto and Gwandu. The origins of these clerics is
instructive of the hostility of the community to established
authority. Malam Siba, who founded Satiru, came from Gindi, near
Jega, but was of Nupe origin, and Nupe had been racked by civil war
caused by the .jihad through the 1850s; Siba may well have been a
slave or the son of slaves. A second cleric, Maihafo, who was to
declare himself Mahdi in 1904, was of Gobir origin, the country which
Uthman dan Fodio had forced into subjugation; the destruction of the
Gobir capital, Alkalawa, was one of the greatest victories of the
jihad. A third cleric, Malam Bawa was from Bakura in Zamfara.
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Zamfara had been in revolt against Sokoto on several occasions in the
nineteenth century and was almost always dangerous country for
merchants and other travellers. None of these clerics was Fulbe•7 7
Their antipathy to the caliphate is perhaps best summarized in
the alleged statement of Siba:
that he was fed up with the exactions of the
ruling class and that he was not going to obey the
instructions of anyone anymore... [but instead] was
going to set up a new great regime.7 8
Satiru did not pay taxes or contribute corvee labor to Sokoto either
before or after the British conquest. Located between four great
fiefs, Danchadi, Dange, Shuni and Bodinga, it was a refuge for
escaped slaves and other discontented elements. Its relations with
its four neighbouring towns was far from cordial, and in the course
of the revolt both Dange and Danchadi were sacked and burned.79
The introduction of the colonial regime intensified the appeal
of revolutionary Mahdism. The principal political opponent was the
Caliphte government, and the challenge to the colonial regimes,
whether French, British or German, was an extension of this
revolutionary position. The actions of Caliphate officials who
cooperated with the colonial state only demonstrated further to the
radical Mahdists why the government had to be overthrown.
Within a year or two of 1900, Mahdist agents were active in
Nupe, Kontagora, Sokoto, Gwandu and further west as far as Gonja,
which was outside the Caliphate but within its economic and religious
sphere of influence.80 It is also likely that Mahdist agents in
Bauchi addressed similar undercurrents of discontent which do not
appear to be associated with the ansar movement nor the anti-colonial
Mahdism of the aristocracy. And Mahdist agents continued to operate
in the areas where the ansar had been p°werful — in Gombe and
northern Adamawa.
The colonial authorities, often acting through caliphate
officials, made numerous arrests, but new leaders kept emerging.
British officials, at least, welcomed the opportunity to let the
Islamic courts handle these cases. Such devolution of responsibility
was part of their perceptions of the kind of "indirect rule" which
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made sense in a context in which the colonial staff was, and was
certainly always to be, undermanned. In keeping with the millenial
nature of the radical Mahdist movement, prophesies kept changing to
take account of political developments, but, nonetheless, a pattern
is clear in these teachings. A Mahdi was to come from the east.
Predictions of the appearance of the Mahdi increased in their
frequency, reaching a peak in 1906. There would be a great
conflagration at the time of the Id el-Kabir,'the end of the month of
Ramadan, February 5, 1906. Many expected the Mahdi to be named Musa,
and some believed that he would come with his son, Isa (Jesus). All
authority would be overthrown, both colonial and aristocratic.
The anti-colonial orientation of these Mahdist preachings was
made clear well before Attahiru's hi.jra. One Mahdist poet, in
response to the West African Frontier Force march on Zaria in 1901,
equated the colonialists with Gog and Magog, the eternal enemies of
the Mahdi:
Gog and Magog are coming, they approach,"
They are small people, with big ears,
They are those who cause destruction at the ends of
the earth,
When they approach a town, its crops will not
sprout....
The fertility of the world will be taken away,
The place that once gave seventy bushels will not
give seven,
Anti-Christ is coming,
He will come and have authority over the world,
The Mahdi and Jesus, they are coming
In order to straighten out the tangle [of the
world].81
The reference to the Mahdi and Jesus (Isa) is particularly
instructive, since Isa had been associated with revolutionary Mahdism
since the revolt of Hamza in Kano Emirate in 1848 and was to reappear
in the uprising at Satiru in 1906. The "Anti-Christ" was none other
than the "Daggal" of earlier teachings.
In 1902, Malam Mai Zanna responded to the British occupation of
Bida by calling for the expulsion of the British and the Emir. It is
reported that Mai Zanna claimed to be the Mahdi, but such reports
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must be treated with caution. Nonetheless, he
•'j collected numerous followers from the neighbouring
•| villages of Bida and the lower classes in the town. This
v rabble was, however, unprepared for any action and the
• ringleaders were surprised and quietly arrested by the
,;.; Emir's dogarai [police]. The "Mahdi" was tried and
• sentenced by the Native Court to six months' imprisonment
j in the town dungeon and the followers were fined 25 bags of
j cowries each.8 2
I The charge that Mai Zanna was of "low class" and the references to
I "rabble" suggest that slaves and poor farmers were his principal
! supporters and that the movement had no standing with the
; aristocracy. Note that this is a sign of revolutionary Mahdism and
that hostility was directed against both the British and the Bida
aristocracy. It is more likely that Mai Zanna only declared himself
a Mahdist, as in other cases, rather than actually claiming to be the
Mahdi.
In January 1904, Malam Maikaho proclaimed himself Mahdi at
Satiru. The authorities quickly summoned him to Sokoto and tried him
for sedition.83 At his trial he claimed that he was only a Mahdi of
farming, not a Mahdi of war.84 The significance of this distinction
is not clear, and at this time, there is no evidence for a connection
between Satiru and Kobkitanda. As C.W.J. Orr, Acting Resident of
Sokoto, reported to Lugard on February 29th,
During the month the Serikin Mussulmin reported that a
Mallam was endeavouring to set himself up as a Mahdi in the
south of the Province to induce the people to rise against
the Whiteman, and that had sent messages to that effect
to the Serikin Kiawa of Kaura [Namoda]. The man was
arrested and is now in custody in Sokoto, but is ill, so
that investigation is delayed temporarily. The matter will
be thoroughly gone into and the Mallam tried in the Native
Court, but I have told the Serikin Mussulmin that he is to
keep me informed and will not pass any sentence without
previous reference to me for the consideration and
information of your Excellency. I do not look upon the
matter as serious, but it bears close watching.8 5
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Orr's report establishes that Maikaho died on or shortly after 29
February, and while foul play is not indicated in the documents it is
certainly likely that he was killed, considering Sokoto fears of
Mahdisra in the light of the disaster at Bormi the previous year.
Lugard's marginal note on Orr's report approved of a trial before the
Islamic (Native) court, "if they will punish adequately."86
Maikaho's supporters were released "after taking an oath on the Koran
to keep the peace."87 Mahdi Maikaho's son, Hassami, became the new
headman at Satiru, and when he died in the summer of 1905, another
son, Isa, became headman.88 Saybu Dan Makafo was later to make much
of Isa's name, for in Mahdist eschotology, Isa was to be the
successor to the Mahdi.
Although the British were ignorant of developments at Satiru, it
is possible to suggest a partial reconstruction of the progressive
radicalization of the community. The Mahdists continued to command
some local support at least. The citizenry of neighboring towns and
villages came to Satiru to celebrate the Muslim festivals, and some
Muslims in the area had studied under Isa's father"and had accepted
his Mahdist pretensions.89 Hassami apparently respected the 1904
order of the Sarkin Musulmi that revolutinary Mahdism be curtailed,
presumably under the threat that a local fiefholder, the Sarkin Keffi
of Danchadi, would send dogarai (police) to break up the town if
militant Mahdism was being preached. The Sarkin Keffi was informed
when Hassami died in the summer of 1905 and apparently approved the
succession of Isa. By this time, however, Satiru once again was
beyond control. The Sarkin Keffi had not collected taxes, and after
the rebellion
he confessed that he was afraid to do so. He knew it
[Satiru] as a gathering of fanatical Malams, a hotbed of
disaffection, and he neither took action nor made any
report.9 °
The accession of Isa appears to have marked a shift towards
militancy, but only when Saybu Dan Makafo arrived at the end of
January 1906 was an uprising a certainty.
Saybu Dan Makafo was spreading Mahdist doctines in Zaberma, Say
and Karma, perhaps as early as 1901 but with increased intensity by
1905.91 Kobkitanda, along with Sarabera, Tidirka, Toka, and Kofadey,
was founded in 1902-3 as a place of refuge for those in the Niger
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valley who opposed both the French conquest and aristocratic
cooperation with the French, as represented by the succession of Awta
as Zarmakoy at Doso. They were ideally located to attract adherents
and to spread propaganda. From his base at Kobkitanda, Saybu sent
emissaries throughout a wide area and received delegations from the
Tuareg and others. By September 1905, Saybu's agents were known to
have been at Anzuru, Sonay, Torodi and other places (Dokimana and
Boki in the Emirate of Say). He had visited Karma, among other
places, was recognized as a devote Mahdist at least 400 km from
Kobkitanda. Itinerant clerics on their way to and from the middle
Volta basin, one of the most heavily travelled commercial routes at
the time, stopped there. One such visiting cleric from Kano, Malam
Danba, came to the attention of French officials and probably to the
British officials in the Gold Coast as well. Danba was predicting
the imminent arrival of the Mahdi.9 2 He came via Sokoto and "was
said to be preaching a holy war against Europeans."9 3 The rapidity
with which Saybu extended his influence and the presence of clerics
like Danba suggest that there was already a revolutionary Mahdist
network well established by 1905, but this is circumstantial.
Mahdist activity accelerated in early 1906. In Kontagora, a
Mahdist cleric "drew attention to the impending end of British rule
and exhorted people to stop paying taxes to the British
administration."94 Other agents were operating at Jebba and Yelwa.93
Another Mahdist agent, Malam Mai Layu, came to the notice of the
authorities just after the destruction of Satiru in March. Mai Layu
had gathered a following, principally from Raba in Zamfara. By March
10, when his activities were first reported, he was building a
village in the bush at a place called Dajin Gundumi.96 Burdon
considered Mai Layu potentially more dangerous than the Satiru
community. He believed that Mai Layu was a rival to Dan Makafo, but
this may have been wishful thinking. Taking no chances, Mai Layu was
detained by the Sarkin Musulmi on 22 March.9 7 Finally the
whereabouts of Malam Siba, one of the leaders at Satiru, is unknown.
He left Satiru after the initial encounter with Hillary's troops on
February 14th,98 but the reason for his departure and his destination
are unclear. Most likely, he was an emissary seeking to inform
supporters of events at Satiru, perhaps urging other uprisings and
recruiting adherents.
In Bauchi, Resident 0. Howard reported the appearance of Mahdist
agents in February. Ali, an "incipient Mahdi [was] in the old centre
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of fanaticism near Burmi [Bormi]," that is at Bima Hill. Ali
preached "the extermination of all infidels and declared that he was
the precursor of the Mahdi."99 Another cleric, Alhaji Malle, a
follower of Jibril Gaini, was also arrested, tried in the Bauchi
Native Court and hanged. Two other agents escaped; one headed for
Wadai and the East; the other went to Mandara in German territory,
where he may have joined the Mahdist resistance there.10° The fate
of yet another Mahdist, an Arab named Alhaji Ishaq, is not known but
was apparently prevented from further teaching.101 Resident Howard
of Bauchi reported on February 28th that there had been predictions
of the arrival of the Mahdi "within a month",102 These predictions
may well have referred to the Id el-Kabir of February 5th, but the
information is simply inclusive to draw a connection with the events
at Satiru.
The activities of these Mahdist agents in Bauchi and Gombe drew
their inspiration from the tradition of the ansar movement and the
hijra of Attahiru and do not appear to have been connected with the
revolutionary Mahdism of Satiru and Kobkitanda. Nonetheless, these
agents, too, were anti-colonial and hence had many similarities with
the revolutionary Mahdists in Sokoto and Gwandu. Still, there is no
direct evidence that the protagonists were in contact. It appears
that the western and eastern manifestations of Mahdism were distinct.
Bima Hill was still a prominent attraction, and while there were
other elements than Fulbe in the eastern movement, the aristocracy
was well represented. Mahdism had been transformed in the context of
the colonial occupation into popular resistance which was rapidly
changing the loyalties of some of the aristocracy, but a similar
phenomenon had charactrized Hayatu's movement in the 1880s and 1890s.
It is not possible to conclude how far the process of alienation
among the aristocracy had progressed, although the use of Islamic
Courts to try Mahdists must have accelerated the process.
Saybu Dan Makafo
Kimba Idrissa has claimed,103 and we believe rightly, that the
Mahdist uprisings at Kobkitanda, Satiru, and Karma were under the
leadership of Saybu Dan Makafo, the nearly-blind cleric who was
executed after the Satiru massacre. The French thought Saybu to be
about thirty years old in 1906; oral traditions remember him being
about forty.104 According to French reports, he had the gift of
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ventriloquism which may help explain his fame as a magician.103 He
reportedly had Tijani connections,l ° <* but the significance of this is
unclear, since he was an avowed Mahdist and self proclaimed agent of
the Mahdi. As Idrissa has noted, Dan Makafo was considered a wali, a
saint.*°7
There is no evidence for a direct connection with the Mahdists
arrested by the British in Nupe in 1901 or Kontagora in 1906, but the
teachings are too much alike to discount the possibility of a
connection. Dan Makafo was certainly in touch with and even
instructing agents in the Niger valley to the immediate north of
Kontagora; he seems to have known about the Satiru community, where
he eventually fled, and his agents were active in northern Borgu, to
the immediate west of Kontagora, in Say and other emirates along the
Niger River. It is probable, moreover, that the Mahdist agent, Musa,
arrested in the Northern Territories of the Gold Coast was also
another associate. If the estimate of Saybu's age (30-40) is
correct, he was far too young to be the principal Mahdist agent of
his day. He was one of many and seized the initiative in 1905 to
organize a major uprising for the end of Ramadan in early February
1906.
Dan Makafo's call for a revolt was unequivical. It was to occur
on the Id el-Kabir, the festival at the end of Ramadan, in early
February 1906 (the Id was in fact on 5 February).108 At that time
the Mahdi, named Musa, would arrive from the east. In his early
preachings there is no known mention of Isa, but he stressed this
feature of revolutionary Mahdism once he reached Satiru. He
instructed his supporters not to pay tax or contribute corvee labor.
They were not to obey local officials who supported the colonial
regime. A great Muslim army would liberate the country from the
Christian occupation. To protect his followers, he devised numerous
supernatural preparations:
A cet effet, il preparait des charmes magiques
ou se melent animisme et islam. II s'agirait d'une
boisson, une mixture a base de plantes (racines ou
feuilles) et de versets coraniques. Les partisans
le buvait afin de se rendre invulnerables aux fusils
(ou que les balles dirigees sur eux se transforment
en eau), developper leur combativite et leur
courage.1°9
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The belief that bullets would turn to water perhaps arose because the
maxim machine gun was known in Hausa as bindigan ruwa (water-gun) in
recognition that the barrel of the gun required a jacket filled with
water to cool it. If so, it was a tragic misunderstanding, as events
demonstrated.
Saybu began training his followers at Kobkitanda in late 1905,
if not earlier. Letters were sent to officials who supported the
colonial regime calling upon them to join the movement. His envoys
were particularly active in the region of Say and Karma. Anawar, the
chief of the Anzuru Tuareg, even came to Kobkitanda to enquire about
the planned revolt,110 Other Tuareg waited to see how the revolt
would go. In the end they did not participate, but the French feared
that they would.
The uprising at Satiru was also to begin on the Id el-Kabir,
February 5th, but it was postponed.111 British reports later
credited the delay to strategy; Resident Burdon was scheduled to go
on leave, and the Satirawa are said to have been waiting for his
departure. The Satiru attack on the WAFF detachment under Acting
Resident Hillary occurred February 14th, nine days after the Id el-
Kabir and two (???) days after Burdon had left. Reports indicated
that Isa was to announce a jihad at the Friday prayer, 16 February,
two days after the defeat of Hillary's expedition, and raise a green
flag. Whether or not this was formally done is not known; it was the
day of Isa's death.112
There may have been some truth in this theory, but a far more
significant reason for delay appears to have related to a dispute
within the Mahdist community over the timing of the revolt, and
indeed perhaps whether or not a revolt was wise. There was a
serious incident at Tsomau, a neighbouring town where many Mahdists
lived, on February 13 because the Tsomau residents had refused to
come to Satiru for the Id festival. Malam Yahaya, twelve other
townsmen and one woman were killed.113 In previous years the Tsomau
Mahdists had come to Satiru for the Ramadan ceremonies. Yahaya's
teacher had been Mahdi Maikafo, Isa's father, and Isa and Yahaya were
related by marriage. Yahaya refused to recognize Isa's leadership
and particularly the claim that Isa was the successor to the Mahdi,
as in Mahdist tradition. Johnston's compilation of Satiru traditions
quotes Yahaya as saying: "How can we believe that you are the Prophet
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Jesus...when we have known you ever since we were all children?"114
Subsequent attacks on neighbouring communities by the Satirawa
can be explained in the same way. Danchadi was burned on March 6th
and Dange on March 8th. Burdon reported that "all the thickly
populated country between these two was devastated."115 The Satirawa
attempted to intimidate reluctant Mahdist sympathizers into joining
the revolt, and they specifically attacked slave plantations,
apparently to liberate slaves.116 Among the places burned between 16
February and early March were Runjin Kwarai, Runjin Gawa, Rudu
Makera, Jaredi, Dandin Mahe, Zangalawa, Bunazawa, Hausawan Maiwa, and
Kindiru. The towns of Shuni, Bodinga and Sifawa were evacuated.117
It should be noted that runji (rin.ii) signifies "plantation." Many
of the other settlements appear to have been slave estates, too.118
The British were unaware of the uprising in French territory at
this time, and they did not know the significance of the Id el-Kabir,
even though Malam Isa and Dan Makafo had sent letters to Caliphate
officials calling on them to join the revolt. Furthermore, Mallam,
son of the emir of Gwandu, was reported to have enquired whether or
not a revolt had begun the day before the Id festival, and was told
by one of his followers that the revolt would begin the next day.119
When Resident Burdon left Sokoto on leave, therefore, the British
were remarkably ignorant of what was taking place, but many people
were expecting serious trouble. Hillary and the WAFF detachment did
not exactly walk into a trap, but they certainly misjudged the
situation.
A major difference between the actions of these Mahdists and the
hijra of Attahiru should be noted. The revolutionary Mahdists wanted
to stay and fight. Attahiru did not want to fight but was forced
into it. Furthermore, there were no Fulbe among the supporters at
Satiru and Kobkitanda. Attahiru had Fulbe support, which was also in
the tradition of the ansar Mahdists. Both Hayatu and Jibril were
Fulbe.
Another important feature of the Mahdist uprising was the role
of Dan Makafo. Because of his poor sight - makafo means "blindman" -
he probably did not have the command of the written word which was
usual for Muslim clerics. Rather than base his authority on the
tradition of scholarship, he relied on mysticism alone. He dispensed
amulets and encouraged belief in supernatural protection from
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bullets. For the Satirawa, this emphasis was tragic. Dan Makafo
taught that the bullets of the enemy would turn to water. Even
though the Satirawa captured a maxim machine gun and other firearms
in the first encounter with the WAFF, these weapons were never used.
Ironically, lack of water prevented the captured maxim gun from being
put into action. Its jacket, through which water circulated to cool
the hot gun barrel, had been ruptured during the first battle.
Instead, the Satirawa charged the WAFF square, even though they had
been exposed to the devastating impact of modern weaponry. The
bullets did not become water.
The Social Origins of Revolutionary Mahdism
Revolutionary Mahdism appealed to four groups: fugitive slaves,
subject populations, displaced peasants seeking to escape the
exactions of the colonial conquest, and radical clerics. This
interpretation is consistent with the conclusions of both Mohammad
and Idrissa. According to Mohammad, "peasants, slaves and petty
malams saw the new situation [of colonial rule] as a continuation of
their struggle against oppression and exactions which they had been
waging against the Sokoto Caliphate."120 Idrissa concludes that
were no Fulbe pastoralists, Caliphate aristocrats, merchants, or
other wealthy commoners among the rebels.121 The first villages near
Kobkitanda were founded in the 1890s, and their population swelled
with the arrival of people seeking to avoid colonial labour and
taxation. Satiru, located between four fiefs, never paid taxes, and
a large proportion of its population was fugitive slaves.
The nature of the source material makes it difficult to discuss
the social origins of the rebels,122 It is clear that fugitive
slaves were a major factor in the revolt, but British colonial
reports attempted to hide the slavery issue as much as possible.
French reports are largely silent on the subject of slavery. Oral
data supplement the available written reports on this issue for
Satiru but not for Kobkitanda.123 Nonetheless the available evidence
indicates clearly how important social factors were in the revolt, at
least in the western portions of the caliphate.
In his report of 21 February 1906, Burdon stated: "As far as I
can learn the adherents who at one time flocked to it [the Satiru
cause] were nearly all run away slaves."124 Lugard accepted this
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report and relayed the information to the Colonial Office that the
Satirawa were "mostly fugitive slaves, and I suspose some outlaws
from French territory," a reference to Dan Makafo and his
followers.123 In his report of Marth 7th, Lugard still subscribed to
this theory: "it appears that the rising was instigated by an outlaw
from French territory named Dan Makafo, who gathered together a band
of malcontents and runaway slaves, and forced Malam Isa, the son of a
man who had previously [in 1904] declared himself Mahdi to head the
rising."126 On the basis of oral data, Mohammad confirms these
reports; the Mahdist clerics "encouraged the emigration of slaves
to Satiru."127 One of the reasons why slaves appear to have flocked
to Satiru was because the Satirawa are remembered as having abolished
slavery. According to Maidamma Mai Zari, Dutsen Assada ward, Sokoto,
"the leaders of Satiru abolished slavery and as a consequence of
which slaves flocked to them. The freedom of these fugitives was
effectively and strenuously guarded."128
The information on Kobkitanda is more sketchy and includes no
reference to fugitive slaves. The inhabitants of the neighbouring
villages which were part of this resistance were largely Zaberma.
Those at Kobkitanda were mostly from Zigi. People from Doso had
founded Sambera, but others came from Darey and Fankasa. There do
not appear to have been any Fulbe in these communities. Dan Makafo
is reputed to have been the son of a Zaberma noble - of what rank or
significance is not known. The Zaberma were in revolt against the
Sokoto Caliphate for much of the nineteenth century anyway,129 and
the population could well have included fugitive slaves. Only
further research can determine this. There were appeals to the
population of Say, which would have included a call to slaves, to
join the revolt. Say had a heavy concentration of slaves, many of
whom were of Zaberma origin, so that the ethnic and class dimensions
of Mahdism would have been present but blurred. And Say did not
rise.
The major grievance of Kobkitanda Mahdists, according to
Idrissa, was the severity of the colonial conquest, in which the
riverine communities had been expected to provide the labour and food
for the march on the desert and Chad. In the context of Caliphate
society, nonetheless, the Zaberma were definitely not part of the
aristocracy or merchant class, and those Zaberma in the bush
communities between Dallol Bosso and Dallol Mawri were the lower
orders of Zaberma society. It would be surprising if fugitive slaves
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had not been present.
The lowly origins of revolutionary Mahdists was also evident in
Nupe in 1902. As has been noted above, Mai Zanna's supporters were
considered to be the lower classes - "rabble" - and probably included
fugitive slaves, considering the size of the slave population in the
Bida area and extent to which slaves ran away from there masters
there.130 Specific mention of fugitive slaves is lacking, however.
The extent to which fugitive slaves were a problem in the early
years of colonial rule has been examined elsewhere.131 Slaves began
to leave their masters by the late 1890s. As the conquest proceeded
north, the fugitive crisis moved with it. By 1906 slaves were still
running away, although by then the alliance between the new colonial
regime and the caliphate aristocracy had begun to take hold.
Controlling slaves was high on the agenda of this alliance. The fact
that fugitives slaves were a major component of revolutionary Mahdism
comes as no surprise, therefore.
An analysis of the ethnic composition of the revolutionary
Mahdists at Satiru further confirms the class basis of the revolt.
There were no Fulbe among the revolutionary Mahdists. Zaberma were
the dominant ethnic group at Kobkitanda and Karma and along the Niger
valley. Hausa predominated at Satiru. The fact that Dan Makafo
could move easily between the two indicates that the Zaberma and
Hausa supporters of revolutionary Mahdism faced a common enemy, the
upper classes of the Caliphate and their new allies, the colonial
regimes. In the context of the Caliphate, Hausa was associated with
the peasantry and slaves, Fulbe with the aristocracy. Zaberma were
classified as "protected people," when not in revolt. From a Fulbe
perspective, both were Habe. In fact the relationship between class
and ethnicity was much more complicated. Many-Fulbe were not
aristocrats, and some Hausa were wealthy merchants. The more
important Muslim clerics, the ulema, were closely associated with
both, often being of the same families and intermarrying. Wealthy
merchants and aristocrats did not marry, however.132
Resident Burdon grasped the significance of the ethnic dimension
in his report to Lugard:
Satiru was a Hausa village and only Hausas or their kindred
races have joined them. All the faces on the battlefield
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had Gobir, Kebbi, Zanfara, Katsena and other such tribal
marks. Not a single Fulani talaka [commoner] joined
them.1"
Mohammed, on the basis of oral sources, presents a similar picture,
with some additions. The ethnic groups included Zamfarawa, Gobirawa,
Gimbanawa, Kabawa (Kebbi), Azbinawa (Azben), Arawa (Arewa), and
Katsinawa:
There might have been some non-Habe and non-Muslims among
the Satirawa since quite a number of the slaves owned by
the Sarakuna [i.e., title-holders] and Attajirai [wealthy
merchants] were from other societies.134
It is significant that other non-Hausa identities are not remembered,
despite the presence of fugitive slaves. By staying to fight,
fugitive slaves in effect had renounced their other loyalties and
were fighting as Hausa.
By contrast, the supporters of the 1906 Mahdist risings in
Garoua and Maroua were Fulbe, the descendents of Muslims who had
emigrated from the central emirates in the late nineteenth century,
and Mahdists who come from the east with Rabih. There is no evidence
that fugitive slaves joined the revolts or that local, subject
populations of the Caliphate were involved. The ansar movement
continued to be associated with the Fulbe and the aristocracy, to be
sure those portions of the aristocracy which were not in power but
Fulbe nonetheless.
Colonial Policy and the Mahdist Revolts
In Dusgate's assessent, the March 10th battle at Satiru "was the
most bloodthirsty expedition in the history of British military
operations in Northern Nigeria."135 Adeleye has concluded that
British policy was characterized by "misjudgements, panic and
miscalculations," for which the British took "revenge."136 Margery
Perham, in her biography of Lugard, has noted that
vengence, it must be admitted, was what most of the white
men in Northern Nigeria wanted [after the initial loss at
Satiru], and with them in this were those Fulani leaders
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who had accepted their rule.... It was a terrible
vengence, more terrible than Lugard knew at the time. *3 7
Just how "terrible" came out in subsequent reports which were kept
secret.
Lugard's son and William Wallace, Acting High Commissioner after
Lugard was transferred to Hong Kong later in 1906, carried out an
investigation in response to enquiries from Walter Miller, the C.M.S.
missionary in Zaria. They found that the "killing was very free, not
to say slaughter"(italics in original); "they killed every living
thing before them" so that the fields were "running with blood,"
while the "splitting of mallams on a stake" and the "cutting off the
breasts of women" were typical atrocities.13B
Neither Lugard, Jr. nor Wallace wanted "to wash such very dirty
linen in public in view of our attitude re Congo atrocities." Lord
Lugard and the Colonial Office concurred, and fortunately for the
cover-up, Walter Miller did, too,139 although an irate Winston
Churchill in the Colonial Office asked the embarassing questions
behind the scenes:
How does this "extermination" of an "almost unarmed rabble"
numbering 2000 compre with the execution of 12 Kaffirs in
Natal after trial & conviction for murder? How long is
this sort of thing going to escape Parliamentary attention,
& what will happen when it attracts it? I confess I do not
at all understand what our position is, or with what face
we can put pressure on the Govt. of Natal, while these sort
of things are done under our direct authority.140
Churchill was referring to case of heavy-handed justice in South
Africa and the uproar in England at the time. "His comparison was
similar to Lugard, Jr.'s reference to the sanctimonous British
position with respect to Belgian atrocities in the Congo.
How much did Lugard know? Is Perham correct that he was not
fully informed but that things were worse than he knew? She claims
that when he heard of the Sokoto executions, he ordered them stopped:
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The executions had been carried out without his
confirmation; he at once stopped them. But there can be
no doubt that he had intended that the retribution should
be complete.141
In fact Lugard very clearly ordered the affair. As he wrote home to
his wife the day before the massacre:
There ought to be no doubt at all as to the result. They
should annihilate them, and it is necessary for the
recovery of our prestige that the victory be a signal
one.(italics in original)142
After the battle, he wrote again to his wife: "I fear the slaughter
of these poor wretches has been terrible - but, in the face of the
death of three British officers I could hardly order them to threat
them with mercy, and had to leave it to those on the spot."143 In
short, Lugard knew full well what had happened, and the subsequent
correspondence with his brother, Wallace, Miller, and Strachan were
part of a deliberate cover-up. Perham's claim, despite the fact that
she also quotes the correspondence between Lugard and his wife,
indicates that she was a later party to the cover-up.
Given the extent of the Mahdist uprisings, crossing the colonial
boundaries of three European regimes and threatening to spread
through the heartlands of British Northern Nigeria, Lugard made the
tactical, and probably wise, decision from an imperial perspective to
set a bloody example. He had only learned that the uprising at
Satiru was a continuation of the revolt in French Niger after Hillary
expedition. The French and British regimes communicated over the
unrest, and the French offered assistance to the British after the
initial debacle at Satiru. Despite the fact that the revolt crossed
the border, the British still chose to act alone, and events proved
that they had the resources to crush the revolt without French
assistance. Lugard was less sure how far the unrest might spread in
British territory. He believed that the Mahdist disturbances in
Bauchi and Gombe "would appear entirely unconnected with the Sokoto
disturbance [at Satiru], " U 4 but there was considerable worry over
other these and other events. Mai Layu was rounded up without
difficulty, which confirmed Lugard's belief that most officials had
decided to support the British.145 While it appeared that the revolt
was spreading to Zamfara at the time of the final assault on Satiru,
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Lugard chose to interpret Mai Layu's activities in terms of rivalry
to the Satiru leadership rather than as a continuation of the Satiru
revolt. As with the other revolutinary Mahdists, however, Mai Layu's
Zamfara followers were non-Fulbe.
Similarly, Lugard, in consultation with Resident Howard in
Bauchi, determined that the Mahdist leaders there were not associated
with the Satiru rising. Nonetheless, they were treated just as
harshly as if they had been. And to consolidate British control and
undermine Mahdism, Bima Hill was occupied and a fort constructed in
late April.
The more serious problem for the British was the slavery issue.
As we have argued elsewhere,146 Lugard's policies toward slavery were
a crucial aspect of the establishment of indirect rule. The reform
of slavery was essential but had to be done so as not to alienate the
slave holders. With respect to revolutionary Mahdism, it was
essential to downplay the significance of fugitive slaves. The
Colonial Office, in the first instance, followed by Lugard, attempted
to shift attention to other factors. While slavery was clearly
mentioned as a contributing cause to the revolt in early reports, the
issue was deliberately removed from later reports. Lugardfs initial
cable stated clearly: "The rebels are outlaw fugitive slaves."147
The Colonial Office announcement of the revolt stated something quite
different: "The rebels are outlaw fugitives." A marginal note next
to Lugard's telegram indicated how the incident was to be handled:
"Better say nothing of slaves."148 If there had a cover-up with
respect to the severity of the repression, there was equally one with
respect to slavery. And the reasons were interrelated. The
annihilation of the Satirawa was a lesson to slaves as well as the
aristocracy. It demonstrated to the slave population that the
slavery reforms were to be enforced, and it cemented the alliance
with the aristocracy. The destruction of Satiru was the last time
the British called upon Caliphate troop levies'to quell a disorder.
Given the number of fugitive slaves at Satiru and the extent of
violence perpetrated by those troops, the message to slaves and
masters alike elsewhere must have been particularly clear.149
Mahdist unrest did subside thereafter. An incident at Ilorin in
the third quarter of 1911 served to confirm the collapse of the
Mahdist movement. A 14 year old boy who claimed to be the Mahdi was
being carried around the town on the shoulders of a man. As Resident
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P. M. Dwyer reported,
I sent for the man and the boy in question and treated them
with ridicule at the same time informing them that I had
plenty of room in my prison and that in they would go
should I hear of any more such nonsense. Owing to the fact
that there is a tradition in Illorin that the coming
Mahdi is a boy about same age..., the Emir was foolish
enough to grant them an interview and I believe a small sum
of money.150
Mahdism would appear again at Dumbulwa in 1922-23, but as Saeed and
Ubah have shown, there was really no threat to the colonial regime.
Nonetheless, the Mahdist leader, Shaikh Sa'id, son of Hayatu, was
arrested. This time the British did over-react, and in any case the
Dumbulwa Mahdists derived from the ansar, not revolutionary
Mahdists.isi
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